and the ant warns all to fear God in public and in private, be frugal in poverty and in wealth, and act justly in contentment and in anger; 74 Solomon argues at length with the phoenix about the nature of fate and God's decree, stating that 'God does not give His servants any will of their own'; 75 he tells the Queen of Sheba's messengers that he has no need of the world, for God has already placed it in his hands, and given him prophethood and wisdom besides; 76 when one of the Israelites points out to him that, as God's prophet, God will answer his request for the Queen of Sheba's throne, the prophet realises that this is indeed the case and prays for the throne; 77 he orders the Queen of Sheba to accept a husband, stating that it is not appropriate for her to forbid what God has permitted. 78 Solomon also tells his wife not to grieve for the loss of her father or her homeland, as God has given her better in return: Solomon's kingdom, and Islam. 79 Finally, he says to his friends that God has given him great sovereignty, but that he has never spent an untroubled day. 80 If we consider these statements, and contrast them to the utterances within the David narrative, the pervading impression is of a much stronger sense of God, both as an individual and as a presence, within the Solomon narrative.
God's presence in the Solomon story can also be read in the prophet's reaction to the perceived threat of God's anger: the prophet flicks away an ant, who rebukes him, saying 'Don't you know that I am the slavegirl of Him whose servant you are?', and Solomon swoons, then asks the ant that he be absolved of his action; 81 Solomon swears that he will kill or severely punish the hoopoe for its absence from his court, but the hoopoe reminds him that he stands before God and Solomon 'trembles and forgives him'; 82 the reason for Solomon's extreme anger at the hoopoe is the fear of there being a delay to his prayer time because the bird is not there to source water for him to wash before prayer; 83 in some accounts Solomon slaughters his horses in sacrifice to God after they cause him to miss the midafternoon prayer. 84 Another episode of note could arguably be the occasion where the Queen of Sheba asks
Solomon to explain to her how God exists, and the prophet falls down from his throne in prayer. Gabriel wipes the memory of all those present, with the possible exception of Solomon himself, clean of the incident. 85 There is nothing comparable to any of these episodes in the David story: he seems quite confident, for instance, in the appropriateness and acceptability of his prayer habits (indeed, he has the reassurance of Gabriel's demonstration to him of how even the quietest prayers are heard, and the comfort provided by hearing the mountains worship alongside him), and although he weeps long and hard over the realisation of the part he played in the Bathsheba situation, God would appear to be at pains to reassure His prophet that He has indeed forgiven him. 86 Therefore, for all that it says at one point in alTha'labī's text that there is nothing wrong with David after his sin but 'his shame and fear of God', 87 it cannot be argued that it is fear of God's reaction per se that causes him to behave in this way; moreover, we are told in one anecdote that when David remembered God's punishment, his limbs would grow limp, but when he subsequently recalled His mercy, they would return to their normal state. That the mystery of the divine makes the divine appear more forceful is often posited as a truism. This is amply demonstrated in alTha'labī's narrative. Although Solomon is, like his father before him, liberally bestowed with gifts, and indeed has the power to bestow livelihoods in his turn on the treeworm and the white worm, he does not appear to communicate with God, either directly or via angelic messenger. He rarely addresses God in direct speech, and, when he does so, God never replies. We can argue that it is in compensation for these absences that we can perceive a pervading sense in the tale of God's silent presence: in the shape of the grandeur of His gifts to Solomon, and in the voices of the birds and the frogs, speaking of His majesty and advising regarding His might. I would also argue that it is in consequence to these absences that we perceive a sense of uncertainty in Solomon's dealings with God; the verballycommunicatedwith David seems more selfassured in this respect. Where do trust, familiarity, our need for dialogue, and our perception of, or construction of, power coincide?
The final question that remains is the extent to which these two patterns of human~divine communication and perceived divine authority outlined above are reflected in the Qur'anic passages per se. If we return to the narratives surrounding the two Qur'anic pericopes in question, we see that although both describe episodes in each prophet's life where he was tried by God, repented, and was given a subsequent reward, in David's case, this information is augmented by a description of the nature of David's repentance (he fell down on his knees, and repented), and followed by a reminder to David that his majesty brings with it the responsibility to judge fairly between people, and he should not give in to his own desires, verse 26: David, We have given you mastery over the land. Judge fairly between people. Do not follow your desires, lest they divert you from God's path. Solomon's Qur'anic pericope includes the words of Solomon's prayer of repentance, Lord, forgive me! Grant me such power as no one after me will have -You are the Most Generous Provider, and, in verses 3639, a list of God's gifts to His prophet, So We gave him power over the wind, which at his request ran gently wherever he willed, and the jinn -every kind of builder and diver and others chained in fetters. This is Our gift, so give or withhold as you wish without account. The tone of the historiographical narrative, therefore, can be seen to echo the Qur'anic passages about which such narratives are built: David receives words of counsel from his Lord, yet despite the fact that Solomon directly addresses God, he is rewarded not with counsel but with gifts of sovereignty and power.
The context for each Qur'anic repentance narrative is provided by the immediately preceding Qur'anic verses: for David, the prophet's ruling in the case of two litigants, seen as an allegory for David himself and Uriah, whose wife Bathsheba David subsequently married; in Solomon's by the paradeground incident, conflictingly interpreted as referring to Solomon's declaring his love of his horses to be part of his worshipping God, and stroking them as a result, or, as mentioned above, Solomon's being distracted from prayer by a parade of his horses and slaughtering them as a result. The historiographical tradition expounds on these two passages by providing reasons for why Bathsheba was placed in David's way; for Solomon, however, al Tha'labī gives several alternative contexts for Solomon's trial and subsequent
